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Tahqiq Ahl ul Hadith 

bismillah ir rahman ir rahim 

1 A Novel Definition of Hadith 

At the beginning of his lecture, the speaker stated 
that the word "Hadith" means "the word of Allah and 
the word of his Rasul." 

Comment on this: 

Mawlana HabTb ur Rahman points out that this is an 
entirely novel detinition of Hadith. Up to this time, the 
accepted definition among the scholars of Islam, both 
muqallid and ghair muqallid, has always been: "The 
word, action, or taqnr, of the Messenger of Allah 
salallĕhu alaihi wa sallam ." (Here the word taqnr 
means selection, contirmation, or approval of some 
action.") He quotes a well-known ghair muqallid writer 
Nawab Hasan Khan: 

"Hadith dar istilah mash'hur qawl o fi'l o taqrire rasul 
ast - alaihis salat o salam." 

"The accepted meaning of hadith is the word action 
or taqrir of the Messenger - alaihis salat o salam." 
Then, after reterring to a less common detinition which 
includes the word of a sahabi or tabil, he says, "O 
sawab awwal ast." 
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"And the correct one is the first." (Mask ul Khitam p. 
21) 

A very well-known ghair muqallid writer of that time. 
Maulana Thana'ullah Amritsrari, after distinguishing 
hetween Hadith and Qur'an, has also written: 

"In accordance with accepted principles, the Ahl ul 
Hadith understand Hadith to be secondary to Qur an, 
and, to resolve any question, after looking in the Holy 
Qur'an, look first in the Hadith." (Aht ul Hadlth ka 
Madhhabp. 79) 

2 Citing a Counterfeit Hadith as Evidence 

The speaker then put torward a claim that the name 
Ahl ul HadJth derives from the time of the Messenger 
of Allah salallahu alaihi wa sallam himselt, and that 
this name was accepted by the Sahabah kiram. Iri 
support of the first statement he quotes this hadith: 

On the Day of Qiyamah the Ahl ul Hadith will 
come with their inkwells. Allah Almighty will say to 
them, "You are the Ahl ul Hadith. Now enter Paradise." 

Comment: 

In point of fact this hadith is counterfeit. Certainly the 
speaker would not be knowingly quoting a counterteit 
hadith, so clearly he is not aware of its status. At the 
same time, this raises a question. If those ulamaa of 
today who do not accept the principle of taqlid are 
not in fact able to distinguish between genuine and 
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counterteit hadith, then how much right can they have 
to denve masa'il directly from hadith? 

It is not only muqallid Ulamaa (Dhahabi, Khatib. and 
Suyutt) who classity this hadTth as counterfeit. Ghair 
muqallid ulamaa have also included it under this 
heading. (See Al Fawaid ul Majmu'ah by Allamah 
Shawkani, p 30) 

The verdict of muqallid ulamaa on this hadith is to be 
found in Mawiuah on p. 112 

djJbJl IJU^jOI jJ\ J JlS ( J\) ^ j*ja wJa^Jl JlS 

Khatib has said that this hadith is counteiieit in 

Al Mizan (RaqqT) has said that this hadith was falsely 
attributed to Tibrani." 

3. The Actual Meaning of "Ahl ul HadTth" 

Even if for the sake of argument.this hadith was not 
counterfeit, still it would not support the speaker's 
claim. The term as'hĕb ul hadith that is used here 
does not refer to people who abandon taqlid and claim 
to be practising direct on Hadith. What it refers to, is 
those scholars who specialise in the writing down and 
teaching of Hadith. This is clearly proved by the words 

"bi aydihim ul mahabir. ,T Coming forward with inkwells 
in their hands can only refer to people whose 
occupation is writing. This is also proved by the fact 
that this counterteit hadith is also found with these 
words: 
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"Allah Almighty will gather together the people of 
hadith and 'ilm." ( Laali Masnuah p 13) 



When the "ashab ul hadith" are here reterred to 
together with the ahl ul ilm. then clearly "ashab ul 
hadith refers to the scholars of hadith and to those 
who record them and teach them. 

The third proof is in the remaining words of thts hadith 
which for some reason the speaker leaves out in his 
quotation. 

(U Ji J&jJ* OjL* ^ 

That is to say, Allah Almighty will send the as hab ul 
hadith to Paradise saying to them, "you read an great 
• amount of durud on my Messenger." 

This again points clearly to those who write and read 
hadith because every time they read the name of the 
Messenger of Allah they will write or say "sallallahu 
alaihi wa sallam." From this it is clear that the reason 
for their being given a place in Paradise is not 
abandoning taqlid, but reciting a great amount of 
durud. The speaker would also be aware of whether 
reciting durud in great amounts was a practice of 
muqallidin or ghair muqallidin. 

The sense in which M. HabTb ur Rahman takes the 
term as'hab ul hadith is also evident from what Imam 
Dhahhabl says, because he has classified this hadTth 
under the heading 
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"Summoning of the Ulamaa with their Inkwells." 
(See Dhahhabi Al MJian.) 

4 The Meaning of the Sahabah Being Ahl ul 
Hadith 

To support his contention that the Sahabah raziyallahu 
'anhum regarded themselves as 'ahl ul hadith", the 
speaker presents several quotations. However, in all 
these quotations the term as'hab ul hadith in fact 
means those people who reported hadith, or 
memorised them ortaught thern, or wrote them down. 
In none of them can it be understood to mean those 
people who do not follow any imam, or claim to act 
directly on the basis of hadith. 

In one place he quotes Abu Hurairah raziyallahu anhu 
as saying that he was "ahl ul hadith." Unfortunately, 
he does not quote the full background to this, 
otherwise it would be quite clear that Abu Hurairah 
raziyallahu 'anhu meant by this. The reference that 
the speaker quotes is from Tarikh Khatib and 
Tadhkirah. Here a dream seen by Abu Bak-r bin Abi 
Dawud is described: 

During the time when Abu Bak-r bin Ab? Dawud 
was engaged in writing down the hadTth of Abu 
Hurairah raziyallahu 'anhu, hesawAbu Hurairah 
raziyallahu *anhu in a dream. He had a thick 
beard, a wheaten complexion, and was wearing 
coarsecloth. AbO Bak-r says. "When I saw him, I 
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said to him, I like you very much M He reptied, "I 
am the first sahib ul hadith in the world." 

II the detinition of Sahib ul Hadith that the speaker 
puts torward is valid, then we would have to accept 
Ihat there was no Sahabi before Abu Hurairah who 
piactised on Hadlth. Clearly the speaker would not 
be so bold as to say this, so it must mean something 
ulher than what he has taken itto mean. Here it clearly 
rneans a person who is engaged in reporting and 
memorising hadith. There can be no doubt that among 
Ihe Sahabah, Abu Hurairah raziyallahu l anhu was 
toremost both in his dedication to memorising hadith, 
and m the number of hadith that he transmitted. This 
point is also clearly confirmed by the fact that this 
dream is reported at a time when the person who saw 
it was engaged in writing down hadith, and not in 
relation to some person turning rejecting taqlid, or 
iiying to practise directly on a Hadith. 

5 Citing First a Counterteit Hadith and then a 
Dr eam 

rhen the point remains that this quotation from Abu 
Hurairah raiiyallahu anhu was not something that he 
said during his lifetime. It was something that was said 
in a dream seen by someone several hundred years 
after he died. Now if a scholar has to resort to a 
counterfeit hadith, and then to words said in a dream, 
to make his case, then clearly the evidence at his 
disposal cannot be very strong. 



6 Further Citati ons 
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The speaker then reters to a number of TabiTn and 
quotes the phrase: 

applied to them. 



Comment: 



Here again he is claiming that they were "Ahl ulHadith" 
in the sense that he uses. Again this is not valid. The 
phrase 

reters to their having an honoured and leading position 
as rnuhaddithin and as transmittters of hadith, and 
the term "as'hab ul hadith" or "ahl ul hadith" means 
simply muhaddithin or transmitters of hadith. The 
speaker of the book from which he is quoting himself 
writes: 

"In this book we have spoken of the fazl of the hadith, 
and of the ahl ul hadith, who have specialised in 
memorising and recording them." (p 134) 

In this book there are also hundreds of other instances 
that prove this point. Among them is a section on "the 
as'hab ul hadith as the khalifahs of the Messenger of 
Allah sallallahu alaihi wa sallam" Under this heading 
the speaker quotes this hadith: 

Huzur sallallahu alaihi wa sallam was asked, 
"Who are your successors?" He said, "Those 
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people who will come after me and will report 
my hadith and my sunnah, and teach it to the 
people."(p.31) 

Here it is perfectly clear that as'hab ul hadtth refers to 
the people who report and teach hadtth. Another 
section is called "Huzur sallallahu alaihi wa sallam 
leaving instructions that the as'hab ul hadith are to 
be received with honour." Under this heading, this 
hadith is quoted: 

Some young people will come from different 
parts of the world to learn hadTth. Treat them 
well. (p. 21) 

I rorn this it is clear that students of hadith are "as'hab 
(il hadith." Here also Abu Sa'id Khudr? raziyallahu 
tinhu is quoted, and The speaker uses that quotation 
on p 3 of his lecture. However, he has not presented 
the full quotation. 

"When he saw them he said, "Welcome!" and 
said, l, Huzur sallallahu alaihi wa sallam told us 
to make a place for you in our gatherings, and 
to teach and explain his hadith to you. You are 
his successors and the ahl ul hadith (i.e. 
muhaddithin) after us" 

Another section is entitled, "Dreams of the Salihin 
about the as'hab ul hadith. Under this heading one 
dream is as follows: 



A certain person was studying hadlth, and died 
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while still studying. Abu B*k-rah bin B*k-rawi 
saw him in a dream. He asked him, "What 
happened?" He said, "I was forgiven." He 
asked, "What was the reason?" He said, 
"Because I was studying hadith." (p. 111) , 

Here again the person studying hadith is categorised 
under the heading "as'hab ul hadTth." Other similar 
dreams are recounted. These examples are only a 
handtul out of a sack. 

On top of this. M. Muhammad Sahib Junagadhi, who 
is ghair muqallid, in translating this book himselt 
translates "as'hab ul hadith" as "students of hadTth" 
or as "people with a knowledge of hadith". In one place 
he translates 

as "a student of hadith", and in another place "as'hab 
ul hadith" is translated as "scholars of hadith" (p. 33) 
or as "muhaddithin". On p. 38 "ahl ul hadith" is 
translated as "muhaddithin", and on p 24 ashab ul 
hadith is also translated as "muhaddithin. " 

This is part of a general tendency in Ahl-e-hadith 
writers. When the phrase "as hab ul hadith" is used 
as a term of honour, they translate it as "the Ahl ul 
Hadith," but, whenever some evil is referred to, they 
translate it as "students of hadith", or else use some 
roundabout expression like "such people." 

Thus M. Muhammad Junagad'hi translates 1 
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^^^M^^^— i ... — ■ ■ 

n« w There are no people better than the Ahl-e- 
hmlilh 'Howeyer, on p 33 he translates 

mm "lee how these students of hadTth have become 
. i itruptrd " 

lit II u - \;ime way, in Sharfu As'habi'1 HadTth, whenever 
IImi imdn of the "ashab ul hadith, or their being abdals 
ll rnnntioned, he translates it as "the Ahl-e-hadith" or 
|h# Jamd'ah of the Ahl-e-Hadith: (see p 18,32,34, 
nli ) I lowover, the statement of Imam A'mash 

li translated as, "there are no people in the world 
wn'.«' ih.m these people." According to his rule he 
'.IimiiIiI imnslate it as, " there are no people in the 
wnild worse than the Ahl-e-Hadlth" 

Mhiil.wly, another statement of Imam Amash: 

( C^a^Ji ^b>w>i l£dU ji c-iT yJTi J cJi^ J Jj5) 

ll trtnslated as "lf I had dogs, I would set them on 
iiH»§e people." (p. 104) By his rule it should read, "lf I 
httd dogs I would set them on the Ahl ul Hadith." 

Rlmllarly. 

f»JU)i Jtii ^l^jj d^Ji^l ^Uu^i J\ j+& & Jfi A-t Jhiy 

(^^Lwrj^^jUa^Jl ^Tj^l (t~*ij 

li Iranslated as, u Ubaidullah bin Umar, on seeing the 
puihing and jostling of people like these, said, "You 

i - ivn torn learning to pieces (p. 94). 

1 1 v his nile it should read, "Ubaidullah bin 'Umar, on 
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seeing the pushing and jostling of the Ahl-e-Hadfth, 
said, "You have torn learning to pieces(1) and 
destroyed the light of knowledge. If Sayyidina 'Umar 
was here he would have punished us severely (2)."" 

(Note: Here only the translation of As'hab ul Hadith 
has been corrected. Apart from this, to translate 
"shanittum" (1)as "you have torn to pieces," and 
"awja'na zarban" (2) as "he would have punished us 
severely" is a somewhat original translation. A correct 
translation would be "you have disfigured," and "he 
would have hit us hard." 

Similarly ' 

j, jS J\ t y\ *4*l j> J*"t J 1 U Jli» U-i ^ 

is translated as "I heard Laith bin Sa'd, on seeing the 
behaviour of people like this, say "You are more in 
need of a little bit of manners and actual practice than 
of a great amount of knowledge."" (p. 94), whereas 
he should have translated it as "I heard Laith bin Sa'd, 
on seeing the behaviour of the Ahl-e-hadith, say "You 
are more in need of a little bit of manners and actual 
practice than of a great amount of knowledge."" 

Abu Bak-r bin Uthman says 

M. Muhammad Sb. translates this as, "The As'hab ul 
Hadith are very bad people, indeed they are insane." 
(p.110) whereas he should have said, ""The Ahl-e- 
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ii.nlttli ,iu> iht? woist of people, " 

ln Imnslnted as "his dog used to used to attack us", 
((i 10/) luit should have been translated. ""Imam 
A maih's dog used to used to attack the Ahl-e-Hadith", 

55 M Muhammad translates wa ahluhu as "the 
Ahl o I Unlith" but then translates 

M "Slurbah is referring to those people who hear a 
lunhlh hut do not practise on it" (p. 84) This is a 
i mnplntuly wrong translation. He should have written, 
Whut Shubah means is that the ahl ul hadith do put 
ImIO practice what they hear." 

. (Iti those passages where the "<ahl ul hadith" are 
§§vtitdly cnticised presumably reter to the people of 
thnt tinu) who used to come regularly to attend public 
!§§§ons on hadith without actualFy bnnging religion 
tnhi thoir lives. This needs to be cJiecked.) 

In tiying to establish that the Sahabah were Ahl-e- 
h§dtth, the speaker also refers to Tarikh Baghdad and 
wtltoBthat here Abdullah bin Abbas raziyallahu 'anhu 
woi described as being Ahl-e~hadith. (p. 5) 
I lnf< 'itunately, he has not quoted tlie actual passage, 
"UnMwise it would be quite clear in what sense 
•MhIuILiIi hiii Abbas is described as being ahluihadith. 
I hiu is the passage in question: 
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"There are three ashab uJhadith : Abdullah bin Abbas 
in his time, Sha'bi in his time and Thawri in his time." 
If we were to take the terrn ahl ul hadith to mean what 
the speaker says it means, then this means that from 
the time of Abdullah bin Abbas right up to the time of 
Sutyan Thawrl, there were only three Ahl-e-Hadith. 
In this case his statement on page 5 that all the 
Sahabah and TabHn were Ahl-e-Hadith has to be 
wrong. 

In this connection he also says that "Imam Sha'bi says 
that all the Sahabah were Ahl-e-Hadith, (p.5) Here 
he gives Tadhkirat ul Huffadh v.1 p. 72as a reference. 
However, there is no such passage either on this page, 
or in the next 20 pages. 

He also says that all the lands that the Sahabah 
raziyallahu 'anhum conquered, the people there, after 
coming into Islam, followed the madhhab of the Ahl- 
e-Hadfth. (p. 5) One question that immediately arises 
is how does this prove that the Sahabah were Ahl-e- 
Hadith? Why then has this been put under the heading 
of "Sahabah Kiram"? Are the new Muslims of the 
places conquered by the Sahabah alsoto be regarded 
as Sahabah? 

Secondly, this statement is nowhere to be found in 
the book that has been quoted in support of this 
contention. A passage has been quoted, but it has 
been distorted, and he has also not had the courage 
to translate it. If he did, it would become clear that, 
even after caretul tailoring, the most that can be 
derived from this passage is that, at the time the book 
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was written, all the Muslims of Rum, Jazirah, Syria, 
nnd the borders of Azerbaijan were Ahl ul Hadith 
Nowhere is there any mention of what time is referred 
to, whether it was from the time of accepting Islam 
and the conquests of the Sahĕbah, or whether it was 
at some later period. (1) 

( 1 ) There is no mention whatever in In Usul ud Dm of 
either the word Sahabah or of their conguering any 
country. However regardless of this, quoting the name 
of this book, he repeatedly states that f,*om the time 
the sahabah conquered these countries, their people 
have been Ahl-e-Hadith. Thus on page 10 he says, 
"On the authority of Usul ud DTn you 'iave already 
been informed that right from the time the Khilatat of 
Uthman, when lfriqiyah was conquered by Sahabah 
and Tabiln, the people of that region have been 
1 tollowing the madhab of the Ahl-e-Hadith." In fact in 
Usul ud Dm there is no mention of the Khilafat of 
Uthman, nor of the conquest of lfriqiyah, nor of the 
people there being Ahl e- Hadith from that time. 

jj**j f jj*^j fjj^' jj*^* ^ 1 c~^j ^ 

"Bring your proofs if what you say is true." 

Secondly, the passage in Usul ud DTn is not as he 
quotes. He has made amendments to it. The original 
passage is as follows: 



the text as quoted is: 
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(JUj-^J! Jj&i s-J*\> J*) 

In quoting these words the speaker has added the 
word "kanu" after "kulluhum" and the phrase "min ahlis 
sunnah" after 

u alĕ madhhabi ahl ul hadith"has disappeared. If these 
adjustments had not been made to the text, then it 
would simply establish thatthe people of these places 
at the time of writing were 'ahl ul hadith ", but not that 
they had been "ahl ul hadith"pr\OT to that. The original 
passage was written in the 5th century Hijn. So what 
is established from this is that in the 5th century, the 
people of these trontier areas were u ahl ul hadith". 
Secondly, it becomes clear that by "ahl ul hadith" what 
is meant is that they were aht us sunnah t not that 
they were ghair muqallid. 

Also, if before quoting this passage the speaker had 
looked more caretully to see under what heading this 
passage occurs, he would have seen that the point at 
issue was to establish that the people of Thawr were 
Sunni, not Rafizi, Khariji, Mu'tazilah t and so on. The 
chapter heading is : 

"Establishing that the people of Thawr are from the 

Ahl us Sunnah" 

7 The Tabi'in and Atibba'ut Tabi^in 

In maintaining that the Tabi'?n and Atibba'ut Tabi'in 

were Ahl ul Hadith, he has written: 

"Sufyan bin Ayminah has legally been counted among 
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Ihe Ahl ul Hadith." (p. 6), and in support of this quotes 
rar'ikh Baghdadi v 9 p 79. Unfortunately. on this page 
this passage is not to be found. However, on his page 
Ihere is a story of the "ahl ul hadith" stealing shoes. 
Ihe passage is as tollows: 

wJbc^» clst-lil Jl& Jbj ^jI JaJ £*l»Jl wJbn-^s» J^) 
IjaOjLiii jjj «uLij jW^ 1 j <L> yJ* j el j*~iJl 
(^•b/^j Lg-l*^- j Uju-?" \L^J^ii^ u;l?w?t tl^-lilj 

The ahl ul hadith stole the shoes of Abu Zaid, so after 
that, whenever the as'hab us shu'araa or the asliab 
ul arabiyah or the as'hab ul akhbar came, he would 
throw his clothes down without checking on thern, and 
when the ashab ul hadith came, he would gather them 
and keep them in front of him. (Tarikh Baghdad v.9 
>79) 

What is actually referred to here are the students of 
different classes - Arab poets, arabic language, 
nkhbĕr, and hadith. 

The point then is that when Ibn 'Ayminah, or anyone 
else is referred to as ahl ul hadith, it means that he 
was a person who had studied Hadith and was working 
in that field, as I have explained earlier. 
7 The Four Imams 

After this the speaker tries to maintain that the four 
Imams were rt ahl-e-hadTth" like himself. First of all he 
reters to Imam Abu HanTfah rahimahullĕh, and quotes 
the following passage from Usul ud DTn: 
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The passage quoted is correct, but the translation he 
has made is shows a considerable lack of integrity. 
The translation he presents is 

"The principles of Abu Hanitah m respect of 
Aqa'id and the prohibition of taqlid (following 
another scholar) are the same as those of the 
Ahl ul Hadith."(Usul ud DTn p.6) 
Scholars may take note how in translating "kalam" he 
has simply added "and the prohibition of taqlid." He 
does not seem to have understood that the subject of 
the book "Usul ud Din" is Aqaid Kalamiyah. At the 
beginning of the book the author has counted and 
listed 15 principles of Aqĕ1d Kalamiyah, and in this 
list there is no mention whatsoever of "prohibiting 
taqlid." Theretore in adding "and the prohibition of 
taqlid. " what is the speaker doing other than ascribing 
his own views to the author he is quoting? At the 
beginning of the book he author has set out the 
principles of the ashab ul hadlth on Aqa'id in outtine, 
and then in detail in the rest of the book. If the speaker 
here was asked to search the book and find something 
to say that prohibition of taglid was one of these 
principles, he would not be able to do so, Indeed why 
should there be any mention of this here? The thing 
that he is talking about is taqlfd in questions relating 
to particulars of religion, and the subject of the book 
is basic tenets. 

As well as this it should be understood that when the 
author of Usul ud Din refers to as'hab ul hadlth or ahl 
ul hadith, he is not reterring to people who do not 
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.iccept taqlid. In several places he quotes the tollowers 
(muqallidin) of Imam Shafii' as examples of as'hab ul 
badtth or ahl ul hadith. For example on page 204 he 
refers to Abdullah bin Sa'id and Karabisi as 
mutakallimln of the ahl ul hadith, and they are both 
muqallidin of Imam Shafi'i. (see Tabaqat ush 
■:hafi'?yah.) In Lisan ul MJzan, Hafiz Ibn Hajr has 
referred to both as being "Shafi'i fuqahaa." 

In this context the speaker has also quoted this 
statement of Ibn Ayminah, "In the first place it was 
Abu Hanitah himself who made me Ahl ul Hadith." 
This again means "The first person who made me a 
muhaddith was Abu Hanitah himselt." 

The quotation is taken from Tarikh Khalqan (v. 1 p. 
211) The actual Arabictext uses the word "muhaddith", 
' and the speaker has translated it into Urdu as "Ahl-e- 
Hadith." So, instead of rewriting this statement and 
giving it his own meaning, he should have explained 
that it mean that AbCi Hanitah was a muhaddith, and 
used to train other people (even people like Sutyan 
bin Ayminah) to become muhaddithin. 

After this, in a similar manner, passages are presented 
relating to the remaining Imams. There is then no need 
to go into discussing each one separately. However, 
there is one question that needs to be asked. When 
all the four Imams were muhaddithin, and based all 
their judgements and decisions on Hadith, - in other 
words were doing what the speaker says should be 
done - then what is the need for establishing another 
group to come along and do the same thing? Are those 
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people who came after them. and accepted and 
lollowed their systern, not Ahl-e-Hadith already? So, 
jf they are, and most certainly they are, then what 
does establishing another group achieve other than 
tafriq baynal rnuslimm (creating division between the 
Mulims) ? 

Anotherquestion that needs to beasked is this. When 
the term ahl ul hadith is used about the four imams, 
the speaker quotes it and puts great stress on it. 
However when the same term is used about the 
fuqahaa, ahl-e-fiqh, or imams of fiq'h, no mention is 
made of it. For example in Usul ud Din on p.312, a 
few lines before the passage he has quoted is this 
statement: 

"and after them the imams of the Ummah. such as 
Awza'I and Malik and Thawri and Shdfrf' and ibn Thawr 
and Ahmad bin Hanbal " 

He also refers to the hadith: 

"One section from my followers wiJI always have the 
help of Allah with them." When Imarn Ahmad bin 
Hanbal being asked who this group was, he said, " 
The Ahl-ul-Hadith."(p.7) Here the speaker has failed 
to take note of what is written in the most sahih Kitab 
after the Kitabullah, (that is to say Bukhari Sharif) 
otherwise he would have seen that the heading under 
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which this hadith is placed is 

"One section of my Ummah will always stand up on 
the t.uth, and those are the ahl ul 'ilm" (See Bukhari 
v 2 p 108) 

7 Muhammad bin Abd ul Wahhab 

Allci this the speaker quot.es the words of Shaikh 
Muhammad bin Abd ul Wahhab Najdi "The sign of 
the Ahl ul Bidah is that they speak ill of the Ahl ul 
1 1, ulilh " The point that needs to be noted here is that 
ij the same time as saying this, he was himselt a 
I l.mbali. As noted by the ghair muqallid writer and 
Ir.idri, Nawab Siddfq Hasan Sahib. in Misk ul 
M.ikliinn "(p. 14) "mashhur or muqarar an ast keh 
• /.-./i.i/i luinhali madh'hab and o dhik-r dar hanabilah 
iv.i<//'rKSf " "It is well known and clearly established thal 
he followed the Hanbali madh'hab, and he is also 
iHrncd to as such by the Hanbalis " 

I i ii 1 1 >< ;i niore . by Ahl ul Hadith he means all the Ahl 
ub Sunnah. Thus Maulama Yusuf Jaipuri "(in Haqlqat 
Ui I lqh p 11) quotes a passage from the same book 
Hi.it in quoted here (i.e. Ghunyat ut Talibin) 

(3uJl J-»l) (^-bJl jI^I jAj j^-i j V» *J ^ Vj ^-J> J*l) 

" the ahl us sunnah, and they have only one name, 
that is ahlul hadith." 

I rom Ihis it is clear that the speakers own mentor uses 
t h «- trrrn ;ihl ul hadith to mean ahl us sunnah. The 
nponker has even quoted this statement. However, 
iu< h.i«; icii out the words "ahi us sunnah' from the 
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beginning of the sentence. 
7 Afghanistan 

The speaker then takes great pleasure in quoting a 
passage from "Farishtah" to the effect that one of the 
scholars in the csrcle of Imam Ghazzall, Abu Tayyib 
Suhail (this should actually be Sahl) bin Muhammad 
Sulaiman Sa"luki, was Ahl ul Hadith. However if we 
look at Sa'manT 's "Insab" or SabkTs "Tabaqat" (v.3 p. 
169) we will see that Abu Tayyib was a muqallid of 
the Shafi'i school. He is referred to here as Ahl ul 
Hadith in the sense that the Malikis and Shafis are 
referred to as Ahl ul Hadith. (See the Muqaddamah 
of Ibn Khaldun p. 374. 375) In the region of Khurasan, 
when people use the term Ahl ul Hadith, they mean 
specifically the ShafH school, and nothing else t as 
ibn Islah and Sabki have pointed out: 

"This is in the terminology of the people of Khurasan. 
When they refer to the Ahl ut Hadith they mean the 
Shafi'is." (Tabaqat of Sabki v. 3 p. 258) 

"When they refer to the Ahl ul Hadith they do not 
mean anything other than Shĕfi'Ts." ( Tabaqĕt of Sabk? 
v. 3 p. 259) 

After this, the following assertion is put torward: 

"The appointment of an Ahl ul HadTth ( alim as 
ambassador may date from the time when Sultan 
Mahmoud Ghaznawi, as a result of the company of 
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Ihe famous Ahl ul Hadith scholar, Qaffal Ma'uni. had 
■ ib.inrtoned the HanatT madhhab."(p.8) 

There are a numbe'' of points to be noted here 

I Qaffal Mauni has been described as Ahi ul 
i letdtth ln pomt of fact he was a very strict Shafi'i. 
(see tabaqat Shafi'iyah v.3 p 198.) 

This relates to a story about Qaffal Maruni, 
which is known to be fictitious. He repeats it 
even thou^h both in terms of reason and 
documentary evidence, it is clearly false. For 
detail on thi^ is to be found in booklets by Mulla 
AIT Qari ar»d Mulla Abd un Nabi Gangohi. 
Mawlana H^bib ur Rahman also refers to his 
own booklet on the subject. "Makha'il ul ifti'al 
'alĕ salawat H qaffal". 

3 He says that Sultan Mahmoud Ghaznawi 
became disaffected with Hanati fiqh. This is 
contradicted by the fact that Mas'ud bin 
Shaibah aod Abd ul Qadir OuraishT have 
included SiJltan Mahmud among the Hanafi 
Fuqahaa, and also for a long time a book by 
the Sultan entitled "TafrJd" was well known and 
widely circulated. As well as this, right to the 
end of the Sultan's rule. his Qazi ul Qaza (Chief 
Justice) AbO Muhammad Nasihi was Hanafi. 
This is reported in "Jawahir Maiiyah." 

4 lf appointir^ an "Ahl ul Hadith" as ambassador 
is an indication of dissatisfaction with Hanati 
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fiqh, then what about the fact that 23 years after 
this. in 412 A.H. he appointed Abu Muhammad 
Nasihi, who was his QazT ul Qaza, as Amir of 
Hajj, and that it was through the agency of this 
Hanafi elder, that he re-established the Hajj? 
(Because of the violence and depradations of 
the Qaramatah - a sect of the Shiah - the Hajj 
had been stopped for many years.) Is this then 
not a public announcement of the superiority 
of the Hanatl madhhab? The surprising thing 
is that this is reported in the very same history 
(Fahshtah, v.1, p.46) from which the speaker 
has quoted. 

7 Hindustan 

The same thing also applies to the speaker's 
contention that at the time of Bashari, the majority of 
the population of Mansurah in Sindh was Ahl ul Hadith. 
What Ibn Khaldun says makes it clear that the Shafi ( i 
were referred to as Ahl ul Hadith. So he still has to 
produce evidence to show that they were ghair 
muqallid, and not Shafi'T. 

7 The Distribution of the Schools 

The natural spread of the four schools of Fiqh into 
different parts of the world is dismissed 
contemptuously by the speaker as "mulki batwarah" 
(sharing out countries). One answer to that would be 
to quote the ayat 

u Go die of your own rage." 
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A point to note here is that Qaffal. Kabir Shashi. 
AbdAn MarunT. and Abu 'Awanah lsfra'Tni are people 
ln • nuotes as leading figures of the Ahl ul Hadith So 
how can we explain the efforts that they made to 
nr.i.-ihlish taqltd of the Shafi"T madhhab? 

7 Government Force 

Iho speaker follows certain of his predecessors m 
.ille<)mg that taqlid was established at sword-point. 
llowever, simply repeating what a person's teachers 
li.iv( ■ said is not proof of anything Neilher the speaker 
noi his predecessors have yet put forward any 
<'vidence that any government anywhere forced 
anyone or even told anyone that they had to become 
, Manafi or Maliki. 

Ihe only madhhab that has been spread at sword- 
pomt is the speakers own madhhab of the Ahl ul 
l ladith. He himselt states. 

"Yusuf bin Abd ul Mu'min, then after him, his 

son Ya'qub ( fully supported the Ahl ul Hadith 

madhhab The Khalifah (Ya'qub) gave orders to 

abandon fiqh and not follow any imam." (p. 11) 

According to the speaker, Yusuf and his son Ya'qub 
were "Ahl ul HadTth." 

So these North Atrican kings used their royal power 
to ban taqlid. Indeed, on page 11 he also states that 
Yusuf placed his sword in tront of people and said 
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that everything other than the Holy Qura n and the 
Sunan of Abu Dawud was irwalid. In other words, he 
threatened people with a sword to get them to accept 
this. On this same page he also reters to giving 
presents, in other words using financial inducements, 
to spread the Ahl ul Hadith madhhab. He then states 
that this is the reason for the Ulamaa of that region 
being strict Ahl ul HadTth, and as an example quotes 
the name of Imam Ibn Jazm. 

In this matter M. HabTb ur Rahman fully agrees with 
the speaker. Similarly, every person in India who has 
seen the way in which people changed their madhab 
as a result of the inducements and intimidation of 
Nawab Siddiq Hasan Khan, and then seen the 
repetition of those events in Meo and Banaras, will 
also have to agree. 



7 "Madhhabi 'Asabiyat" 

Under this heading the speaker says, 

"lf a tollower of one madhhab leaves his 
madhhab and joins another, then he became 
liable to punishment." 

Then, under the heading of "Persecution of the Ahl ul 
Hadith", he says that one person left the Hanafi 
madhhab and started to do rafa' yadain and qira'at 
khalfa'l imam. He was then lashed publicly. 

Here the speaker claims that this is the Hanafi ruling 
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on this mattor At the same tirne, one of his own party, 
Mawlana Muhammad Junagadhi in "Aqidah 
Mithammddl", qi joting the Sharh of Durr-e-Mukhtar 
which is generallly known as Shami, says that the 
I lanafi ruling is aas tollows: 

M lf a person today makes his salat in 
accordance with one madhhab (say HanatT - 
that is witlhout saying amin audibly, or raising 
hishandS before ruku\ or reciting Surah Patihah 
behind the? imam) and then,, thetollowing day, 
makes it in accordance with another madhhab 
(say Shafii'i - saying amin audibly, raising his 
hands betcore ruku \ and reciting Surah Fatihah 
behind the? imam), it is not prohibited for him to 
doso." 

So, the question then arises which one of the two is 
correct, himself or Mawlana Muhammad. 

In point of fact s there the speaker is misquoting and 
misrepresenting his source. In the first place, the 
passage on 

which he quotes iis from the commentary on the sharh 
of Shami. What Allama Shami himself wrote, he has 
simply ignored. FFor the benefit of the reader, what 
Shami himselt saays is that a person who leaves, say, 
the Hanafi macdhhab and takes up the Shafi'T 
madhhab, will noDt be punished for doing so if he is 
not doing it for scome reason that is prohibited or not 
ncceptable in Shhari'ah, such as carnal appetite or 
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some worldly motive, but is domg it because he has 
the capacity for ijtihad, and as a result of his ijtihad 
he has come to the conclusion that a certain view is 
correct, and has theretore adopted it. Such a person 
is in noway punishable 

The conclusion of this is that the Hanafi fuqahaa have 
not defined leaving one madhhab for another as a 
punishable offence out of asabiyat This applies only 
to a person who is domg this out of carnal desire or 
for some corrupt motive, and is therefore making a 
mockery of the madhhabs. All this is made quite clear 
in the place from which he is quoting. The same will 
apply to a person who changes from Shafi i to Hanaf i 
for these motives, and this is also made clear in the 
same place. 

It would be interesting to know from which ayat of the 
Holy Qura'n or which hadith the speaker derives 
permission for misrepresentation like this. 

15 "Persecution of the Ahl ul Hadith" 

Under this heading the speaker says: 

"Abu Hafs Hanafi prohibited the compliler of 
the HadTth of the Messenger, Imarn Bukhan, 
from giving fatwa in Bukhara, and then had him 
expelled him from the city." (p.12) 

In the incident in question, accusing Abu Hafs of 
having him expelled from the city is blatant false 
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m.i iis.iImhi .ukI to quote Jawtihu M*t:iyith in supoort 
oi lliii ls blatant false attnbution All it says m this 
book Ib that Abu Hafs said to Imdm Bukhari that he 
nh<>uld not c)ive fatwa because that was not his field. 
i i nm was said by way of advice, and he had the right 
(o tny thls because in terms of age Imam Bukhari 
Wfii llko his son, and in terms of learning, they were 
, u in|i.ininrr. in the same class ) Rnther on what is 
t itrtl iii Jnwahh Maztyah iS that Imam Bukhaii did 
not acccept this advice, and continued giving tatwas, 
nniil someone asked a fatwa and the answer he gave 
w.ih wiong The error was extremely clear. As a result 
th# people there forced hirn to leave. It hati nothing to 
(lo wilh Alni Hafs. 

Purther (p 15) on the same accusation is repeated. 
Intjither with this he says that the fatwa that Irnam 
liiikh.ui (|.ive was notwrong, andthat Abu Hafs KabTr 
l M l.ih.Hy ascribed it to him. In support of this he 
(|uulrs lawaid Buhaiyah. However, this book does 
.,,»< aay what he says. On the contrary it says exactly 
what Is said in Jawahir Maziyah. This is what each of 
thl*e books say, together with translation: 

Muhammad bin lsma'II Bukhari came to 
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Bukhara during the time of Abu Hafs Kabir, and 
began to give fatawa. Abu Hafs then told him 
not to do so. saying to him that he was not his 
field. He did not stop doing so, until he was 
asked about two children who had drunk the 
milk of the same sheep or cow, and he gave a 
fatwa of hurmat beteween them. (i.e. he said 
that they cannot marry each other.) The result 
of this was that the people united against him 
and expelled him from Bukhara. (Jawahir v.1 
p.7, quoted in Fatva 7dp.18) 

There is also more to this issue. In Nishapur there 
was an alim named Muhammad bin Yahya DhahlT, 
who was what the speaker would term a great and 
famous scholar of the Ahl ul Hadith. A dispute arose 
between him and Imam Bukhan over some question. 
As a result he became extremely hostile to Imam 
BukharT, and even started calling him a bid'atT, and 
announced that whoever went to him should not come 
into his company, and that as long as he was there, 
Imam Bukhari could not stay in Nishapur. Imam 
Bukhar? became afraid of what might happen, so he 
left there and went to Bukhara. (The full details of this 
are to be found in the Pretace to Fat'h ul Bari - the 
very tamous commentary on SahJh Bukhar? by ibn 
Hajr, who is regarded by the ghair muqaltidin as 
completely reliable - see Muqaddamah to Fat'h ulBari 
p.579) However, even there Muhammad bin Yahya 
did not leave him in peace. The details of this are 
recorded by historians like Shams ud DTn DhahabT, 
who was also a hafiz of hadith. In Siyar Alam un 
Nubalaa he writes that DhahlT wrote complaints 
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nj.iiir.i Iiii.iim Hukhari to the governoi and to t h e 
i hni.ic, oi Hukhara. The governor became enraged 
•nd mide up his mind to take very harsh action against 
IrtiAm Uiikhcin However, the son of Abu Hafs KabTr 
i litmili Muluimmad bin Hafs was told about this, and 
ht •toretly took Irnam Bukhari to a hospice in 
MiiMimi.i (See Pawaid Yahiyah p.19.) 

Ihe person who asked Imam Bukhari the fatwa and 
llmn stirunl up the people against him was himselt 
Ont of the Ahl ul Hadith of Nishapur (Muqaddamah 
P '<< m ()n the other hand, itwas theson of Abu Hafs 
K.ilm (whom Ihe speaker accuses of forcing Imam 
llukh.ui to leave Bukhara) who risked his own Iife to 
..IV.- Im.im Hukhari and bnng him to the safety of a 
liottplce in Bukhara. It would seem fairly clear that 
. Iht RIOtive behind misrepresenting this whole incident 
i'i i" - . 1 1 1 r t ihc blame for it from someone who is taken 
hy iho Ahl ul Hadith as one of their predecessors and 
diiIo .1 1 l.mati. 

I A Contradiction 

• )i 1 1 ). i< i< • 9 the speaker says: "It was in the 4th century 
Ih. il /,i<///</ was born." However, on page 12 he refers 
i" • person who attacked Imam Shafi'i as being a 
l< >lh >wer of the MalikT school, and he also refers to the 
|i<M-.oii he accuses of expelling Imam Bukhari from 
th« city as a Hahaf ? . Then on p. 1 3 he says, "This is a 
mii.iII ■ >xample of the treatment of the As'hab ul Hadith 
by tli<; piopagators of Taqlid." 

■ • 1 1 m <• linam Shafi'i died in 204 A.H. this would me;an 
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that taqltd was already present in the second century. 
Clearly one or other of his statements is not quite right. 

7 Ibn Taymiyah 

Under the heading of "Persecution of the Ahl ul 
Hadith", Ibn Taymiyah is described as "Irnam of the 
Ahl ul Hadith/' whereas Nawab SiddTq Hasan Khan 
has referred to him as a follower (muqalHd) of Imarn 
Ahmad bin Hanbal. (See Misk ul Makhtum p.4.) 

Similarly he has described Imam M (?) as a leader 

of the Ahl ul Hadith, whereas he was in fact Shafi'T. 
This is made clear by Imam Dhahabi in Tadhkirat ul 
Huffadh on p. 280 of vol. 1 . He reters to Hafidh Abd ul 
Ghani Muqaddasi as "openly Ahl ul Hadith" when in 
fact Irnam Dhahabi has clearly stated on p.160 of v. 4 
of Tadhkirah that he was Hanbali. Similarly he counts 
Sultan ul Awliyaa, Shaykh Nizam ud DTn DehlawT as 
belonging to the Ash'hab ul Hadith (in his sense), 
whereas in the very place in Tarikh Farishtah that he 
has quoted as a reference, it is stated that an 
opponent of the Shaykh said to him that he was a 
"muqallid", and the Shaykh did not deny this. Also in 
Tarikh Farishtah on p.597 of v. 2 it says that he "had 
full recall and full expertise in the Fiqh of Abu Hanifah, 
Tafsir, Hadith, Usul, and Kalarn " 

Similarly it is not right for him to quote the name of 
Mawlana lsma'il Shahid, because he did not approve 
of leaving taqlid. In Sirat ul Mustaqim he writes, "amma 
ittiba ' madhahib 'arba 'ah kih rĕ V/ dar tamam ahl e islam 
ast bihtar o khub ast - anyway, following the four 
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m i Klhh.ibs, as is the universal practice of the people 
Of lilAm, ib nght and proper." 

NpiIIuh is il right to quote Mirza Madhhar Jan e Janan 
i* btlng Ahl ul Hadith. He was a strict Hanafi. Witn 
r*u«rd to the one or two points where his practice 
w*t contrnry to that of Hanati Fiqh, his KhalTfah Shah 
• .hiii.un Ah '..ud, "az mtiqal dar mas'alah juzl khilaf 

' nlhhnh Innm nami ayad - disagreement in a 
IMiiiii ular mas alah does not amount to opposition to 
Ihn MiiMlhh.il> " Mirza Sahib has himself written the 

mhim ililng (see Maktub 12 p. 102). Mirza Sahib was 
nl ihu vifw Ihat it was good (but not in any way 
nlililjiilory) for the muqtadi in silent salat (dhuhr, asr) 
|l • rtld SOrah Fatihah behind the Imam. However, he 
wn» |o concerned about the necessity for following 
Ihn lliin.ih m-idhhab that he would himself act as 
itnitm, thim ;ivoiding where possible any occasion for 

n linu i onli.uy to the Hanafi madhhab." (Maqamat 
|) 11«) 

/ "Itctarian Conflict" 

I Iipii nndor the heading of "sectarian conflict ( " the 
i < i K » • i i.iIKj, iibout f ights between the followers of 
ih<« Imii dillerent madhhabs. 

In 1 1 m.ithM the speaker is not paying the same 
llttntlon to the state of affairs in his own house. It 
t tould nol be forgotten how many sects and sectarian 

dliputtl have arisen out of the Ahl-e-Hadith 

mowmonl in century and a half during which it has 

hiMMi iii existence. 
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Dunng the time this speech was made, the Ahl-e- 
Hadith in India were divided into two parties, one under 
the leadership of Maulwi Abd ul Wahab Sadry 
DehlawT, and the other under Maulwi Thana ullah. to 
which the speaker belonged, The first party 
announced publicly that anyone following the other 
party would die the death of \ahil\yah. Reternng to 
this first party the speaker, on p.28 says: 

"After making a claim to khilatat, and thus 
making himself a stateless monarch, he has 
given a fatwa that whoever does not declare 
his allegiance to him and send his zakat to him 
in full will die the death of iahiliyah" 

The first party also regards the second party as malun 
(under a curse). The speaker himselt say that if 
anyone claims imamat, but is not in a position to 
establish the Shan'ah or to maintain it, then he is 
cursed. (p.28) 

7 False Accusations 

In this matter the speaker has also resorted to taking 
the mistakes of writers and presenting them as 
accusations. For example the writer of Hidayah 
mistakenly says that Imam Malik regarded muta' as 
permissible. He has presented this as the writer 
making a false accusation against Imam Malik. A/ 
iyĕdhu billah. Ifthis kind of erroris inexcusable, then 
why is it that in his translation of Ibn Shaybah s book 
Kitab ur Radd a'la Abi Hanitah, in those places where 
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the writer has misrepresented the view of Imam Abti 
Hanifah, he has not written that in this place Ibn Abi 
Shaybah has falsely accused Imam Abu Hanifah. 

For example, Ibn Abi Shaybah says that according to 
Imam Abu Hanitah the time for Isha' extends only up 
to midnight. (Kitab ur Radd p.30 and in his translation, 
p. 29.) In the speaker's terminology, this is a "patently 
false accusation." The actual view of the Imam is that 
the time for Isha extends up to subh us sadiq (see 
Sharah ul Ma' ani ul Athar v.1 p.94,95.) Similarly, he 
says that according to IAH it is permissible for the 
mawali of the Banu Hashim to eat from sadaqah (Kitab 
ur Radd p.38 and in his translation, p. 35.) This is in 
fact aot so. (see Tahawi v.1, p. 301.) There are many 
other examples, but for the sake of keeping things 
short, they can be passed over. 

The speaker has also presented many valid 
statements as false accusations. For example the 
writer of Hidayah says that according to Imam Shatil, 
playing chess is not prohibited. This is quite true. 
However, the speaker does not seem to know the 
ShafH view, and presents this as a false accusation. 
Allama Ibn Hajr Makki ShafiT in zawajir writes: 

"So, as long as the objective is to develop the ability 
to think and calculate, then there is no reason for not 
permitting them, as for example chess." (v.2, p.168) 

In the same way, he makes a great display of 
indignation at a footnote to Sunan Nisa7 when there 
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is no cause for Ihis. Accordmg to his translation, the 
tootnote in question describes those Wahhabis "who 
consider it permissible to kill our men and take our 
women prisoner" as Kharijis. Now, if the party he 
himselt follows are not like this, then why should he 
take offence at this comment? 

Also, if there are no ghair muqallids today who take 
this attitude, this does not in itself prove that at the 
time this tootnote was written there were no Wahhabis 
who did take this attitude. So, until it is proved that 
there were no such people, this footnote cannot be 
called a false accusation. Is the speaker not aware of 
Muhammad bin Abd ul Wahhab Najdi going to war 
against Muslims, and creating widespread bloodshed 
and misery? Is it then not possible that at that time 
there may also have been some Wahhabis like this in 
Hindustan? 

7 The Ahl-e-HadTth Maslak 

Atter all these anecdotes, the speaker starts to explain 
the maslak of the Ahl ul Hadith. He starts from the hadith 

( ^jl&i )\ tiiUii i^-j j^~>. ^M-) 

Which he translates as " Follow my practice and that 
of the Khulafaa-e-Rashidin." (p.16) Further on he 
explains that the meaning of "the practice of the 
Khulafaa-e-Rashidin" is that when they disagreed on 
some point, they acted according to the Hadith of the 
Messenger salallahu alaihi wa sallam. What he means 
to say is that the term Sunnnah applies only to the 
Messenger of Allah salallahu alaihi wa sallam, and 
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only his sunnah can be tollowed, and that the sunnah 
of the Khulafa-e-RashidTn is not sunnah, and thatthis 
hadith does not contain an instruction to tollow their 
sunnah. All it contams is an instructior to act on hadith, 
as was the practice of the Khulafa-e-Rashidin. 

This gives rise to a question. Are we to understand 
that of the thousands and thousands of Sahabah of 
the Messenger of Allah salallahu alaihi wa sallam, only 
four used act on the basis of Hadith, and that none of 
the rest used to do so? Are we also to understand, a/ 
iyadhu billah, that the Messenger of Allah salallahu 
alaihi wa sallam, saw them in this light, and for this 
reason selected these four as people to be followed? 
If this is not what he means, then what does he 
consider to be the reason for selecting particularly 
these four Sahabis? 

Then another question arises. On what basis does 
the speaker select "acting on hadith" as being the 
meaning of "the practice of the Khulafa-e-Rashidin M ? 
If he says that this is established from their lives, then 
the point still remains that there were a great many 
more things to be found in their lives For example 
Sayyidina Abu Bak-r Siddiq raiiyallahu l anhu said in 
relation to kalalah 

u ln my opinion it means the person who has neither 
father or son living/' This he said simply on the basis 
of his opinion, not any hadith. Sayyidina 'Umar 
raziyallahu 'anhu instructed Sharih: "where you do not 
find an ayat of the Qur'an or a hadith about a question, 
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then see what decision the pious make, and give your 
dec.sion on that basis/' He said that to resolve a 
nuestion, analogy (qiyas) with some other s.m.lar 
nuestion could be used. (see Hafiz Ibn ul Oayyim ■ 
A lam ul Muqi m - v.1 , p. 29,30.) Again, Hazrrat Umar 
Faruq did not take it on himself to contrad.ct anyth.ng 
that Sayy.dina Abu Bak-r Siddiq decided. Thus in the 
nuestion of kalalah he simply tollowed Sayy.d.na Abu 
Bak-r Siddiq. (Alam ul Muqi'm - v.1, p. 73.) Indeed it 
was his practice that if he did not find a mas alah in 
the Kitab and Sunnah, and Sayyidina Abu Bakr had 
made a decision about it, then he cons.dered that 
decision as binding on himselt . (Alam ul Muqnn - v. , 
p 22) SimilarlySayyidinaUthmanGhaniruleds.mply 

on the bas.s of his own opinion that a woman who is 
divorced by her husband when he is on his deathbed 
remains his heir. (Alam ul Muqi'm - v.1, p. 76.) 
Sayyidma Ali ruled, simply on the bas.s of his own 
opinion that a woman slave who was umm ul walad 
could not be sold. {Alam ul Muqi'm - v.1 , p. 73.) 

These examples demonstrate that it was the practice 
of the Khulafaa ur Rashidin in rnasaTI for wh.ch they 
did not find any ayat or hadith, to g.ve fatwas and 
ludgements on the basis of their own opmion. It was 
also their practice to decide on one issue on the bas.s 
of analogy with another issue. For turther deta.l on 
this, see Alam ul Muqi"m - v.1, pp. 21-80. 

Then it was also the practice of the Khulataa ur 
Rashidin that together with following the pract.ce of 
the Messenger of Allah, they also regarded the 
practice of their predecessors as somethmg to be 
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accepted and followed even where it was not the same 
as the practice of the Messenger sallallahu alaihi wa 
sallam. Thus Sayyidina 'Umar raziallahu anhu said 

y\ jlj ^W^*!^ jr» J*J* J&*^*\ -U3 J^^\ jl 

lf I appoint someone as my successor, I am doing 
what someone better than myself did, that is to say 
Abu Bak-r, and if I leave you to decide for yourselves, 
then I am doing what someone betterthan myself did, 
that is to say the Messenger of Allah sallallahu alaihi 
wa sallam " Imam NawwawT say the outcome of this 
is that to appoint a khalifah (in the manner of Abu 
Bak-r ) and to not appoint a khalltah (in the manner of 
the Messenger of Allah sallallahu alaihi wa sallam.) 
are both legitimate (Nawwawi - Sharh Muslim v.1, 
p.129) 

Now. according to the speaker the practice of the Ahl 
ul Hadith is: 

"Compared tothe hadith of the Messenger. we do not 
regard the word of even the greatest of the great as 
having the weight of even the wing of a gnat. 1 ' 
{Khutbah-e-sadaratp. 20) 

However Sayyidina Umar who despite being one of 
the Khulataa ur Rashidin and following in the footsteps 
of the Messenger of Allah, still regarded the decisions 
of Sayyidina Abu Bak-r Siddiq as something that was 
to be followed. Therefore, by leaving this practice of 
Sayyidina Umar, the Ahl e Hadith are leaving the 
hadith: 
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*My sunnah and the sunnah of the khulataa urrash.din 
are binding on you." 

Purthermore accordmg to the speaker^ own 
statements. the Khulataa ur Rashidin regarded the 
practice of their predecessors as sunnah. Thus m one 
place he wr.tes that Sayyidina Alt raiiyallahu anhu 
described the penalty for drinking wine that was se 
by Sayyidina Umar raziyallahu anhu (i.e. 80 strokes) 
as sunnah, even though this was different to the 
practice during the time of the Messenger of A lah 
Similarly, by remaining silent on the matter. the third 
Khalitah, Sayyidina Uthman raziyallĕhu anhu mdicated 
his own a PP roval of this. (see Khutbah e Sadarat p 1 8) 
However it appears that the Ahl e Hadith, far from 
regarding this as sunnah, do not consider it to be worth 
as much as the wing of a gnat. M iyadhu billah. 

After this, a point we need to cons.der is that when 
the practice of the Khulataa e Rasidin was that .n every 
matter they gave precedence to the words and act.ons 
of the Messenger of Allah sallallahu alaih. wa sallam, 
then it necessarily tollows that there was no 
contradiction between their practice and the sunnah 
of the Messenger of Allah. In this case, on the issue 
of istikhlaf (appointing a successor), what reasor i is 
there to regard the sunnah of the Messenger and the 
sunnah of the Khulafaa e Rashidin as being 
mcompatible or contradictory? (See Khutbah e 
Sadarat p.18) 
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Also, in the question of three talaqs t and the question 
of tamattu' in hajj y the Ahl e HadTth do not say that in 
the fatwa that Sayyidina 'Urnar raiiyallahu anhu gave, 
hĕ gave priority to the word and action of the 
Messenger of Allah satlallahu alaihi wa sallam lf they 
are to say that this was not always their practice, then 
this amounts to saying that in some matters they gave 
preterence to their own statements and actions over 
the statements and actions of the Messenger 
sallaltahu alaihi wa sallam. Now to say such a thing 
about the Khulafaa e Rashidm is a very serious attack 
on them. 

Furthermore, by saying this, it necessarily follows that 
the Messenger of Allah has given two contradictory 
orders. Together rnaking with his own sunnah 
obligatory, he has made the sunnah of the Khulafaa e 
Rashidm obligatory and, according to them, the latter 
in certain places contradicts the former. Whatever 
anyone may wish to say, we regard the person of the 
Messenger of Allah as being above any such thing. 

Then another point arises. In the statement 

m 

"My sunnah and the sunnah of the Khulataa ur 
RashidTn are binding on you", there are no provisos. 
We then do not have the right to piace our own 
provisos and limitations on it. To do this would amount 
to giving priority to one's own word over the word of 
the Messenger of Allah. 



However, on page 19 of his Khutbah e Sadarat the 
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speaker says: "Wherever the Khulataa ur Rashidin 
did something for politica! reasons, or because of 
some temporary need. it is not binding on us to follow 
that." So, on the one hand the Messenger of Allah 
has givewn an unqualified instruction that we should 
follow his sunnah and the sunnah of the Khulataa ur 
Rashidin. Then on the other hand, the speaker is 
adding a proviso that if what they did was for some 
political reason or some temporary necessity, then we 
do not have to follow it. At the same time he is 
maintaining that we should act only on the basis of 
what is clearly stated in the Qur'an and the HadTth. 

Another question arises. If the Khulataa ur Rashidin 
did something for some "political reason or temporary 
necessity", then why should that mean that we not 
have to follow it? Was it then contrary to the word or 
action of the Messenger sallallahu alaihi wa sallam? 
If it was, then this would mean that it was not their 
practice to act on the basis of Hadith, and that to give 
priority to the word and action of the Messenger was 
not their way. Altematively, if it as not contrary to this, 
then it necessarily follows that we are bound to follow 
them. 

The person most frequently cited by the Jamaat Ahl 
e Hadith as an authority, and as representing their 
viewpoint, is Hafiz Ibn Qayyim. It is instructive to see 
what he has said about this hadith. In Alam ul Muqiln 
on p. 226, he writes: 
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4il jsJl U J tJLA j JUrl jjb U-U- ^oju OU j*l sj^^j*^^ 
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"The Messenger of Allah has referred to the sunnah 
of the Khulafaa ur Rashidin along with his own sunnah, 
and has instructed that it should be tollowed in the 
same way as his own sunnah, and in this has even 
gone so far as to use the expression of holding on to 
it with the back teeth. This sunnah of the Khulataa 
includes their fatwas and those practices which they 
established for the Ummah, even where there is no 
prior instruction from the Messenger of Allah 
concerning them; otherwise whatever they did simply 
comes under the sunnah of the Messenger sallallahu 
alsihi wa sallam himself." 

7 Qiyas and Ijma* 

Underthis heading the speaker says, "We do not reject 

qiyas and ijma' What we say is that the hadith of 

the Messenger should be the basis of analogy this 

rule is something that people have completely 
abandoned." (p.21) 

This is another piece of boldly presented 
misintormation. Since when has any hanatt or muqallid 
abandoned this principle? Where has anyone said that 
the hadith of the Messenger should not be made the 
basis of analogy? In the HanafT books of Usul 
(principles) it is clearly stated that the only giyas that 
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is acceptable is that which is based on the Qura n 
and Sunnah. 

(Nur ul AnwarpA) 

After this there remains the issue of haml un nadhir 
•alan nadhir. ( ) This does not contradict the principle 
of making the hadith the basis of analogy, nor is it 
something whose validity can be denied. Imam 
(Mzny), the pupil of Imam Shafi"i, has stated. 

"From the time of the Messenger of Allah right up to 
today the fuqahaa have made use of qiyas in all the 

ahkam of religion and they agree unanimously 

that the nadhir (equivalent) of haqq is haqq and the 
nadhir of batil is batil" (A'lam ul Muqinin v.1 p. 74) 

Consider this point. In the light of the hadith, in an 
exchange of barley for barley, no difference in amount 
is permitted. Now if someone applies the same thmg 
to millet, will this not be haml un nadhir 'alan nadhlr? 
|f it is, and it most certainly is, then where is the 
contradiction between haml un nadhir 'alan nadhir and 
making the hadith the basis of analogy? 

On this topic the speaker has quoted Shah Waliyullah 
Dehlawi. However it is clear from the way that they 
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are quoted that the speaker had not in fact taken the 
trouble to understand what Shah Waliyullah was 
actually saying. 

Shortly before quoting the examples of haml un nadhir 
'alan nadhir that the speaker quotes, Shah Waliyullah 
explains that Hanafi Fiqh is not based on the academic 
proofs that are presented in Hidayah and other similar 
books. These arguments are given simply for the 
purpose of intellectual stimulation. (Hiij/atullah il 
Balighah p.128) 

Thus, without taking any account of the context, the 
speaker has treated these arguments as being their 
basis in Fiqh of the masail in question, and then set 
about raising objections to them. Even then, carried 
away by the heat of his arguments he does not even 
take care to stick to the truth On the contrary, he 
constructs a mas'alah of his own and then attributes 
it to the HanafTyah. 

A) On page 12 he says: 

"A person hires a woman for the purpose of 
tornication. After this the woman takes the sum 
agreed. In effect, this is an invalid hire agreement, 
and the basis of the hire agreement is a prohibited 
action. However a rule has been made: "A fair wage 
is fair."....therefore it is legitimate for that woman to 
take the wage." 
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Reaciers should know that this is blatant false 
accusation and false attnbut.on. All of our fuqahaa 
have written that if a woman is hired for tormcation, 
then the wage she takes for this is haram. Allamah 
Aini Hanafi writes in Sharh Bukhari. 

"Any wages for fornication is not legitimate. because 
it is given in return for an action that is prohibited. 
Allah Almighty has prohibited tornication. There is 
ijma' on this, and no one at all among Muslims has 
disputed this." (v.5 p.611) 

Similarly Allamah Anwar Shah Kashmiri writes in his 
commentary on Tirmidhi concerning the wage of a 
harlot that it is 

j^Ji Ai* f ty- 
"haram according to all. "(p.402) 

ln short, for the speaker to say: 

"The Hanans, on the basis of "ajr ul mithl fayy//>"have 
said that the wages of a harlot are halal, even though 
it is clear from the hadTth 

'the mahr of a harlot is haram' 
that it is haram." 

is a plain lie. The Hanatis have also said that it is 
haram, and have said so on the basis of that same 
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hadith. In both of the books referred to above, under 
the heading of this hadith, the wage of a harlot has 
been declared haram. Then, in BadaT we find 

"The hiring of slave girls for fornication is not 

permissible, because it is payment for sin it 

is reported that the Messenger of Allah has prohibited 
the mahr of a harlot, and the rnahr of a harlot is a 
term for the wages of tornication." 

This should be enough to make clear that what the 
speaker has said is less than honest. Even MaulwT 
Abd ur Rahman MubarakpurT (of the Ahl e HadTth) 
has also had to admit that: 

"on this question there is ijma' of the whole ummah, 
There has not been any disagreement." (Sharh 
TirmidhT) 

On this issue the speaker has also given Allamah 
ShamT as a reference. Again, this is patent false 
attribution. In ShamT there is no mention whatsoever 
of "Paying a woman a wage for tornication". 
Looking to Their Own House 



It is however interesting to note that Hafiz Abdullah 
Sahib GhazT, ahl e hadith, has written: 
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"A prostitute has earned money through tomication, 
and then repented of it. In this case her money 
becomes legitimate and pure, both for herselt and tor 
all Muslims." (Fatawa Hafiz Abdullah Sahib Gazipun, 
23 Rabi' ul Akhir 1329, quoted in Qata'ul Watin) 

B) The speaker quotes this masalah. 

"|f an imam who is musatir (on journey) does not make 
nasr but pertorms the whole salĕt, then the salat oj 
Muatadis who are muqim (not on journey) is not valid, 
because for the last two rak'ats the salĕt of the imam 
was nafa\." 

Up to this point what he writes is correct. However 
the reasoning on which he claims this is based - the 
strong cannot be based on the weak", seems to be 
someth.ng he has made up for himself. He has not 
quoted any book of Hanafi Fiqh as a reference. 

Even if he did quote some reference, it would not make 
any difference, because, as Shah Waliyullah has 
stated , Hanafi Fiqh is not founded on academic proots 
of the kind quoted in Hidayah and so on. 

In actual fact the basis the reason for the mutaqadis 
salat in the above instance being mvalid is that the 
salat of a person performing his faraz salat is not vahd 
behind an imam who is making nafal salat. This is 
established from precisely the hadith that the speaker 
quotes. However, he has also quoted part of this 
hadith. 
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The full incident Is as tollows. Maa'z raziyallayu anhu 
used to join in Isha salat behind the Messenger of 
Allah sallallahu alaihi wa sallam, and then go to his 
own quarter and lead the Isha salat there. He used 
to read very long rakats When complaints about this 
were made in the court of the Messenger sallallahu 
alaihi wa sallam. he said to him 

"You should either make your salat with me, or, if you 
make it with your people, then shorten your rak'ats." 
Hafiz Ibn TaymTyah, who the speaker has called the 
"imam of the Ahl e Hadith", writes that this hadith 
proves that it is not valid for a person to make his farz 
salat behind an imam who is making nafl, 

"because it (the hadith) shows that if he (Ma'az 
faziyallu anhu) made his salat behind him (the 
Messenger of Allah sallallahu alaihi wa sallam), then 
he would not be able to act as imam." (See Shami v. 
1 p. 407) 

So it established from this that a person performing 
farz salat cannot follow an imam who is making nafl. 
Then, in the previous mas'alah, for a musafir the last 
two rak'ats are nafl, and for the person following him 
they are farz. Theretore, in the light of this hadith of 
Ma'az, the salat of the muqtadi (the person following) 
will not be valid. 

In quoting this hadith the speaker has not quoted it in 
full, and then then also made some additions to it. He 
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then presents it. saying that the Hanafi scholars, 
contrary to this hadith, have derived their ruling from 
a principle of their own making In point of fact. the 
situation is exactly the opposite. In precisely the way 
that the accepted imam of the Ahl e Hadith has 
explained. the Hanafi scholars have based their ruling 
on this very hadith. 

In quoting this hadith, the speaker has said that Ma az 
raziyallahu anhu "used to make his farz Isha with the 
Messenger of Allah sallallahu alaihi wa sallam." The 
word farz he has himself added. Hatidh ibn Taymiyah 
has explained at this point, 

"Know that the salat that he was making with the 
Messenger of Allah sallallahu alaihi wa sallam was 
nafl" 

I mam Outrubi, whom the speaker also counts as being 
of the "Ahl ul Hadith," has also said the same thmg 
(see Shami v.1 p. 407) 

(A person can join a jamat and pray with the niyah of 
nafl, either after he has already made his faraz, or 
before making his faraz elsewhere. The latter is what 
Harat Maa'z raziyallahu anhu was in fact doing. The 
Messenger of Allah told him to either make his farz 
with him i.e. not act as imam in his local masjid, or, if 
he did act as imam, to shorten his rak"ats. In short. in 
accordance with his own priciple of reterring directly 
to hadith, the speaker quoted this hadith, but at the 
same time completely misunderstood its meaning.) 
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B) The third example the speaker gives is this: 

"A person reads his fajr salat so late that after the 
first rakat the sun rises, and he then reads the second 
rakat His salat becomes invalid."(p 22) 

Thrs mas alah is also in itself correct. However, the 
reasoning he gives is wrong. The Hanafi jurists have 
most certainly not arrived at this verdict on the basis 
of a principle that "the deticient cannot be added to 
the complete." They have said that something whose 
completion is obligatory cannot be fulfilled by 
something that is deticient. Furthermore ( this point, 
as Shah Waliyullah has made clear, is simply 
intellectualisation. It is not the actual basis of the 
masalah. On the contrary. this masalah is also based 
on a hadith. 

From the hadith that the speaker has quoted it would 
appear that salat pertormed like this at the time of the 
rising of the sun is still valid. However there are a 
large number of other hadTth in which making the salat 
at the time of sunrise has been prohibited.Now only 
two alternatives remain - either to give priority to the 
first hadith or to give priority to the others. So, Imam 
Shafi'i, on the basis of his own understanding and 
ijtihad, has given priority to the first. Imam Abu 
Hanitah, on the basis of his understanding and ijtihad, 
has given priority to the second. He has theretore 
concluded that salat made in this way is not valid. 
Anyway, both Imam Shafil and Imam Abu Ha?fah have 
based their decisions only on hadith. For turther detail 
see Sharh Ma'am ul AtharvA , p. 232-234). 
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7 'NolimjLQ 

Afterthe subject of Qiyas, what the speaker has said 
about Ijmĕ' is as tollows: 

"Essentially the //ma that is authoritative is the ijma' 
of the sahabah kiram." (p.24) 

Readers should note this point. What he has said is 
that the ijma' of the tabiln, the taba' tabiln, or other 
mujtahidin has no authority. Only the ijma of the 
sahabah kiram is authoritative. In short, he does not 
accept any ijma' other than that of the sahabah. 

7 An Answer to Obiections 

Finally it has occurred to the speaker that the 
passages which he has quoted to establish the 
existence of "Ahl ul Hadith," for the most part refer to 
compilers of hadith. To strengthen his own 
interpretation of the term, he makes the tollowing 
statement: 

"ln the same way, in the passages in the text of Usul ud 
Din, and those reterring to Imam Shafi'i and Imam Ahmad, 
the term 'madhhab of the Ahl ul Hadith' is clearly used." 
What he means to say is that the term Ahl ul Hadith 
does not only mean a complier of Hadith, but also 
reters to a madhhab called Ahl ul Hadith, So clearly 
he does not deny that the term Ahl ul Hadith is used 
to refer to those who compile hadith. What then 
remains is the question of whether there was any 
madhhab called Ahl ul Hadith, and then the validity of 
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his reterence to Usul ud Din. 

As far as this reterence is concerned, the earlier 
discussion of these passages will have made it quite 
clear that they in no way support his interpretation 

Then come the passages referrmg to Imam Shafi'i 
and Imam Ahmad On this point a question arises. If 
both these Imams were Ahl ul Hadith, then the people 
who follow their madhab and accept their madhhab 
are also Ahl ul Hadith. In this case why does the 
speaker exclude them from the Ahl ul Hadith? 
Furthermore, if their madhhab is already Ahl ul HadTth, 
then what need is there to establish another 
madhhab? Establishing a madhhab distinct from the 
madhhab of these two personages can only mean one 
of two things. Either they were not Ahl ul Hadith, or 
else the madhhab of the speaker is not Ahl ul HadTth. 

After this he quotes a passage from Qazi Ayyaz. 
However, rather than strengthening his case it 
damages it. He states that what Imam Ahmad has 
said referring to the firqah najiyah means that the 
firqah najJyah is the ahl us sunnah wal jarnaah - that 
is to say, by the phrase "ahl ul hadith" Imam Ahmad 
means the ahl us sunnah wal jamĕah. Therefore what 
the speaker represents on p.7&8 - that the passages 
he quotes here refer specifically to what he regards 
as the "Ahl ul Hadith" - is simply not correct. They 
refer to the whole ahl us sunnah wal jamaah. 

Someone may object that after the phrase "the ahl us 
sunnah wal jama'ah" ( Qazi Ayyaz has written 



"and those follow the way of the ahl ul hadith" Now 
the answer to this is that if the word "and" here is to 
be read as 'ati mughair 'alal mughaar, (i e joinmg 
two things that are different to each other) then the 
speaker should announce publicly that the ahl ul 
hadith and those who tollow them are not part of the 
ahlussunnah waljamaah However, if he is notwilling 
to make this announcement, then he will have to 
accept that here the "and" is 'atf tafsH (i.e. adding 
more intormation about the previous thing) and that 
the ma Wand the maWilaihi (the thing that is added 
and the thing to which it is added) both refer to the 
same group of people, and that is the group of the ahl 
us sunnah wa'l jamaah. 

After this he says that 

"Hafiz Nawwawi Shatii' in his Sharh Muslim in 

several places reters to five different madhhabs, 
saying that 'in our Shafi'i madhhab this is like this', 'm 
the Maliki madhhab like this', 'in the Hanafi madhhab 
hke this', 'in the Hanbali madhhab like this,' and then 
separately states the madhhab of the Ahl ul Hadith. - 
see v.1, p73, and v.2 p.32." 
Then, right next to what he has said here, he says: 

"Those people who practice qira'at behind the imam 
and refa'yadain betore rt/ktv'have always been called 
ahl ulhadith." (p.24,25) 



It is clear that Imam Shafi'i and his tollowers, and (in 
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the opinion of those who refer to themselves Ahl e 
Hadith*), Imam Ahmad and his tollowers, all practiced 
on qira'at khaltal imam and rafa' yadain Indal ruku. 
Therefore they were all Ahl ul Hadith 

[*See Molwi Muhammad AIT Sahib Mi'awis booklet 
Al Qawlu Muhallan bi Kulli Zain and Mawlana Abd ur 
Rahman Mubarakpuri's booklet Tahqjq ul Kalam partl] 

Thespeakerthen needs to explain why it isthat Hafidh 
Nawwawi has spoken of u the ahl ul hadith" as 
something distinct from both of them. 

Indeed in the pages of Sharah Muslim referred to 
above Hafidh Nawwawi has himself referred to the 
"ahl ul hadith" as distinct from Imam Ahmad, Imam 
Shati 1 !, Imam Thawri, and Imam Malik. From this it is 
clear that these personages were not ahl ul hadith. It 
therefore tollows inescapably that when the speaker 
refers to them on p.6 and 7 as being ahl ul hadith, he 
is mistaken. 

7 An Answer to Objections turns into a 
Con ti rmation of Objections 

lf the speaker things carefully he will see that instead 
of answering objections he has in fact contirmed them 
because 

f irstly, he cannot deny that the term Ahl ul Hadith is 
used to refer to those who transmit Hadith. 



secondly, in guoting the passage from Qadi Ayyaz he 
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has established that the term Ahl ul Hadith is also 
used in the sense of Ahl us Sunnah wal Jamaah. 

thirdly, having said that "the term ahl ul hadith has 
always been used to reter to all those who practice 
on qira at khalfal imam and raia yadam -mdal ruk u , 
he has established, at the very least. that every Shaf 1 1 
can be called ahl ul hadith. 

Theretore, to establish the existence of what he calls 
the Ahl ul Hadith, he still has to produce valid evidence 
to show that in each of the passages he has quoted, 
the term ahl ul hadith does not have one of these 
three meanings. 

7 Who is Meant Bv "Ah l e Hadith"? 

Basically these days the term Ahl ul Hadith is used to 
refer to those people who, in spite of simply being 
ordinary individuals (i.e. do not have the qualifications 
to be a mujtahid), do not accept the need to follow 
one of the Imams. What Maulana Habib ur Rahman 
is saying is that this use of the term is entirely novel, 
and that such Ahl ul Hadith have never existed until 
very recent times. 

The persons of earlier times whom that the speaker 
has presented as being Ahl ul Hadith were either ahi 
ul hadith in the sense of transmitting hadith or 
specialising in the study and teaching of hadith, or 
ahl ul hadith in the sense of following the Shafi i or 
Maliki madhhab.or ahl ut hadith in the sense of being 
ahl us sunnah wal jama'ah. The term ahl ul hadith is 



T:ihqii| Ahl e llailith 



',(> 



used in these three senses. This we have established 
above. Indeed it is also estabiished frorn the speaker s 
own explanations. Thus his efforts to establish his 
point have so far produced no result. 

It still remains for him to produce frorn the books of 
the mutaqaddimin (the scholars of the early period) 
any passage in which an 'ammi ghair muqallid (an 
unqualified person who does not follow any imam) is 
referred to as ah\ ul hadith. 

And that concludes what we had to say, and all praise 
is for Allah. Lord of All the Worlds. and his mercy and 
peace remain always on His Messenger, the Trusted, 
the Teller of Truth, and on his Household, and his 
Companions, and his followers until the Day of 
Reckoning. 

( Original booklet written Dhi'l Hijjah 1362 A.H. - Dec 
1943 G.C.) 
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Appen clix 

Sum mary 
of a lecture 
given by 

IYlaulana Muhammad Abcl us Shukur 

The day betbre Maulana Habib ur Kahman^s talk, Maulana 
Muhammad Abd us Shukur had given a taik on the same 
issue. Because ofhis ill-health this lalk was \ erj short, bul 
al the same timc very illuminating. What he said was 
atlerwards misrepresented by his Opponents, so M. Ilabib 
ur Rahman ineluded a brief summary olwhat he actually 
said as a conclusion to the written tex1 of his own talk. 

1 ) The speaker started by quoting thiS ay&t <Jf the Holy 
Qur'an: 

\ *J\*Jjj j£^\j*\&j^3j**l^\3^3 

those who, 

if We establish their position in the land. 
will establish the Salat. and give the Zakat. 
and order what is good. 
and prohibit what is wrong, 
and Allah Almighty knows 
the outcome of all alTairs. 

or alternatively 

the outcome of all alTairs rests with Allah. 

2) After reciting this ayat he said that the subject of his 
talk would be the status of the Sahabah and the 
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importance of the Salat. even ihough the purpose of 
the gathering uas to answer the objeetions raised b> 
ghair nitn/alln/in against ihe leading seholars of the 
Hanaii School. Unlbriunatel\. as lheorganisersofthis 
I lanall Conference had not given him an\ intbrmation 
about them. hc did not know what Ihese objections 
were. Indeed. he had not received even the text of the 
khutbah Sadarat of the Ahl t Iladith Conference, 
rhereibre he was not in a position to give any kind of 
detailed talk on that subject. 

2) In thisayal. the listenercan hear Ibr himsclf how uell 
and how Httingjy the merits of the sahabah kiram, and 
particularly of the muhajirin have been described. In 
particular he shed light on a rathcr ftne point: Why is 
it that the merits and the achievementsofthe sahabah, 
and particulariy of the muhajirin and ansar have been 

spokon of with such attention that. Irom looking at 
the pages of the Holy Qur 5 an it almost seems as if 
one rnajor objective of the reveiation of the Holy 
Qur'an was to establish in the hearts of muslims a 
firmly grounded eonviction of the saintliness, purity, 
and elevated standing of the muhajirin and ansar? 

He then explained this point so well in the light of 
several ayat of the Holy Qur'an. that people"s hearts 
spontaneously began to exclaim 

liltdhi darrakum wa 'alaihi ajrakttm, *'Allah is the 
one who enabled you to do this, and he is thc one 
who will reward you Ibr it." 

ATter that. thc way in which hc explained the benellls 
and thc importance of thc Salat was again an 
uncxpcctcd dclight Ibr all muslims. 



2) Kxplaining thc fadilat (merits) of the imihujirin 
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rkhrdniiildhi alcuhim Irom ihisayat. hesaid thai had tsmal 
(sinlessness) noi been a exelusive characterislic of 
nuhuwuat (prophethood). then this ayal would certainN 
ha\ e pro\ idoct good grounds R>rasscitiny thal thc mithujirin 

w crc mei s&m ( sinless ) - espec ial l> w i l h regard to those who 
succeeded to the office of khilujut. during the timc of that 
khilutaL Atter this. by waj of contimiation. he read a fe\\ 
passages of the peerlegs book ofShah Walij ullah muhaddith 
Dchlawi. ' hdlat ut Khajd . amony Ihem being the 
Pollowing passage: 

Baozmqfhum Uu/dmu. utii. wa amarit \ui nahaw" dnast 
kih har cheh az mumakkimn dar ayydm-htanikhi-e-iyshdn 
aziynabwdb dhdhir shawad hamah mu \add hihikhwdhad 
hiid shur an. 

Included in thc rneaning of u aqamu x dtu. wa amaru wa 
nuhaw " is that. during thc period of their tamktn, w hatever 
actions the mumakkinin will do that come under these 
headings. will all be dependable in terms oisharVah. 

As well as this. he read out the passage in which Shaikh 
Waliyullah muhaddith Dehlawi describcs ihe tadilut oTthe 
muhujirin that is being defined hy this Quranic ayat about 
the muhdjirin as being "the shade of ismat." (i.e. the shade 
of the ismat of the Messenger sallallahu alaihi wa sallam. 
rather than ismat itscll") 

2) In the conneetion with of this he reterred to the twenty 
rak'ats of tarawih. I le said that the clear logical consequence 
of abandoning taqlid is that those who do so will have to 
deny the ladilat of the imthdjirin which is established from 
this quranic ayat. The ghair muqallidm say that the twenty 
rakat of tar&wih is a hiddh (innovation), even though 
during the lime of the khildjdt of 'Umar radialldhu 'cmhu 
the twenty rak"ats oi tardwih was organised on a regular 
basis, and this uas done was hy his order. or at the ver\ 
least. took place with his fu.1I knowledge. The ghair 
muqallidin also acccpt that hc knowing about it. So. if this 
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thinii uas a hhiah and was undesirable. iheil it is not 
possible ihat l Imar radtyullahu anhit. who in ihc timc of 
his tumkw. was ihc hcst of this \ cn /"</// /<J 'ah otnwhujirin. 
shoukl nol stop this undesirable practicc. and instead, Ict it 
contjnue, 

I hcn. in thc course ol this. lie spokc of tac/lid as being a 
suiuiah mutawatirah. pointing oul its immcnse benellts. 
and shcd some tight on thc darnage that eomes from 
abandoning tcu/lid. He also satd that nearl) twentj years 
previously. in Darhhangah. hc gave a talk on this sameayat, 
and in the coursc of it, thc topic of tarawih also came up. 
although here, from beginning to cnd. thc actual talk was 
in rcply to thc rawdjid(rct\vcyidme'dn$ Shi"ah). I Io\vcver. 
somc ghair muqallidin were present at the talk. They then 
attributed some conipletcly fal.se and unfounded statements 
to me, whjch they printcd in thc ahl c hadith newspapers, 
and I had to answer in "an Sajm ". It is quite possiblc that 
on this occasion also. they will resorl lo thc samc kind of 
misrepresentation. 

What he said about turuuih was in ilsclf a magnilicent 
lecture. That thc twcnty rakuts of turuuih was sunnuh. 
and that ihe peoplc who say that twcnty rak 'ats is a hUi'uh 
do nol actually understand uhat \sswmuIl was all made 
elearasdaylight. Inrelerencetothis. healso gavc aquolation 
Irom "\finhuj us Sunnah" by Shuykh ul hlĕrti Allamah 
ibn Taymiyyah. where he sets out accuralely researched 
answers to the objection ofthe leading Imam by the Shi'ah 
Shaikh H-l-y that turuwih is a hic/uh and that 'Umur 
radiyctllcthu 'anhu was thc originator oi this bid*ah. 

That is a summary of Maulana's talk. Throughout the wholc 
talk, not a single harsh word was used. There was nothing 
that any person could take as grounds for complaint. This 
particular charaeteristic of bolh his speaking and his writing 
is something that is acknowledged today all over India. 
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The Atithor 

Mauluna I labib ur Rahman 'A/ami wns a ver\ \u*ll known 

■ 

und reputable scholar of the Indian subcontineni whose 
rcputation cMended well beyond its boundaries inlo ihc 
ArahworWI. Ilcwasbornin 1319 A.H. and passed awa) in 
1413 A.H. (1992). He was an aeknowledged authorit) on 
Talsir. Kiqh. and Hadith. 

Maulana Habib ur Rahman was born in the town of Mau 
Nath Bhanjan in the district of Azamgarh (U.P.) India. I lis 
whole life was spent in study and teaching. Like the great 
scholars of the pasU he led a very simplc and unpretcntkuis 
life„ spending most of his Life in his home town, and teach- 
ing Hadith literature to students from all over the world. 
There he iounded a number of institutions, among them 
Madrasah Mirqat ul 'Ulum, Jami'ah Miftah ul fc UIum. and 
Ihe Islamic Institute for Higher Studies. 

1 Ec studied under a number of prominent Ulamaa of the 
last century. including Allamah Anwar Shah Kashnuri. 
Mufti 'Aziz ur Rahman Deobandi. and Maulana 'Abd ul 
Ghaffar, the disciple of Maulana Rashid Ahmad GangohT. 
Many students have benefited from his learning, one of 
whom was Maulana Manzur Nu*manT. Several promincnt 
scholars of the Arab world have also been given h ijazah by 
him. They includc Shaikh Abdul Fattah Abu Ghuddah, 
Shaikh Isma*TI al Ansari (Dar ul Ifta Riyad) Shaikh 
llammad al Ansari (Islamic University Madinah) Shaikh 
Subhi Samarra'1 (Baghdad). Dr "Abd us Saltar Ahu 
Ghuddah (Kuwait), and Dr Bashshar 'Awad Ma"rul" 
(BaghdSd). 
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This Book 

• 

I his book explains the meaning ofthe term "AhJ ul I ladTth." 
This tcrm is used in many books dating from dilTcrcni pc- 
riods. Al prcsenl therc arc certain partics v\ho clarm that it 
relers to peopie who do not Ibllow an\ of ihe 1'our schools 
of fiqh. and dcri\e legal judgemests directly from Iladilh. 
Basically the purpose behind this claim is to establish that 
this view was to be Ibund among scholars of Islam since 
thc carlicst times. 

The author. who has spent his whole life teaching Hadith, 
and is very familiar with the literature referring to it, shows 
that this is a complete misrepresentation of the facts. This 
term has only been used in this sense within Ihe last two 
ccnturies. since the start of the movement which at present 
uses this name. Prior to that, the term was used in several 
different senses. but never in this sense. 

This is an important issue. The Muslim world is nol going 
to easily accept the views of any group unlcss they have at 
least some daini to be able to trace their origins to the 
early days of Islam. If it is not able to do so. then this means 
that their teachings are an innovation, and "every innova- 
tion is error and every error.. (al Hadith). In these times, 
when people are greatly inclined to take their religion from 
rumour among their fellows, rather than lessons by teach- 
ers, and when fellowship has taken the place of study, it is 
very easy to circulate confused ideas and misreprescnta- 
tions. This translation of a booklel by a very reputable 
teaeher should be usefu! for dispelling one misrepresenta- 
tion that has now become quite widespread. 
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llc has wniten several works on lladith. One of them i^ a 
critique of the works of Shaikh Ahmad Muhummnd ShSkir. 
,i well-known recenl scholar of Haditb. I le has alsn edited 
und brought out several manuscripis of lladnh Irom pri- 
\a!c collections. Among ihem are Al MuBannuJ of Imam 
\lul ur Razzaq < 1 1 \ ols): Musnad al HumaidHl vols): ihe 
Swutn oTSa'?d ihn Mansiir: huiq&'til Ttirhib b\ ibn llojar: 
41 Mutulth ul Atiyah hi 2awd h id ul Ma.sdnld ath 
ihamuniyah by Ibn I lajar (4 VOls); the KashJ al Astdr cw 
/au au itl Musnadal Bazidr of Haithami; Al MusonnaJ b) 
ibn Abi Shaibah: Kitdh ath Thii/dt by ibn Shahin. and Fal h 
ul Mughith hy Imam Sakhawl. 

Ilisown writings include: 

• /I/ Hdwi li Rijdl at Tahdwi which traces the rijal (per- 
sonalities) mentioned in Imam Tahawi*s Mudni al 

Uhat and Mushkil ul Athan 
Al lihdjuh as Satyah hi Dhikri Muhaddithi al 
Hanajiyah 

I hese two works have still to be puhlishcd. 
Published works include: 

• \ usral ul Hadith on the indispensibility ofthe I ladith. 
and refuting the arguments oflhose who try to reject 
the lladilh 

• A 'ydn u/ liujjuj listing thc famous Ulamaa who have 
perlbrmed Hajj and /iyarah 

• Ruk ui ut Tardwih 

• Shuri ' Haqiqi 

• Dusikdr Ahi e Sharj establishing that the real crileria 
Ibr nobility is laulul earning in accordance with the 
SharPah, and not the standards of nobility prescribcil 
by Ihc colonial powers or the tradilional Muslim ai- 
islocracy. 



